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Notes and communications 

More magic spells and formulae 1 
Plates I-IV 

A new text edition usually stimulates further publications and evaluations of 
similar texts. This situation particularly applies to J. Naveh and S. Shaked, 
Magic spells and formulae (Jerusalem: Magnes Press, 1993), since much new 
material has come to light in recent years. The present article consists of 
additional texts which have special relevance to the above mentioned volume 
(see my review of Naveh-Shaked in this issue). Two magic bowls which 
appeared at Sotheby 's (London) in 1985 were copied by me and sent to Naveh 
and Shaked for study and publication. One bowl in Jewish Aramaic script 
(Text A) was also copied by the present writer, but the bowl was not easily 
legible, and Naveh and Shaked chose not to include it within the corpus of 
bowls, because neither the photographs nor the hand copy were sufficiently 
reliable. Since the present owner and location of the bowl is unknown, I have 
included my hand copy of the bowl here, with an attempt to read as much as 
is reasonably legible, in the hope that eventually the bowl will reappear and 
corrections to these readings can be made, through collation of the original. 
A second bowl, in Syriac script, was edited by Naveh and Shaked (Bowl 17), 
but since they chose not to publish the hand copy of the bowl, it is given 
below (as Text B). 

Finally, a unique amulet on lead written in Aramaic with ink is copied and 
edited as Text C. It differs from the Mandaic lead amulets, which are etched 
into the lead, as are other Aramaic amulets on silver or other metals. Since 
the text is similar to the magic bowls, it is included here as belonging to this 
genre of texts. It is not clear why an incantation would have been written on 
lead rather than on a clay bowl, since no explanations of the associated rituals 
or uses of these objects have been preserved except for various references to 
amulets and praxes in the Babylonian Talmud, which may or may not be 
relevant to these objects. 

Text A: Jewish-Aramaic Bowl (Sotheby's) 

The following Jewish-Aramaic bowl (see pis. I, II) was copied by me while it 
was in Sotheby's (London). The copy of the bowl is offered here since there 
is enough which is legible and understandable to be usable for comparative 
purposes, and the text itself is interesting in that it mentions both demons 
Ashmodai and Abraxas. Furthermore, the bowl contains divorce formulae 
which are known from other bowls. 



1 1 would like to thank Professors Shaul Shaked and Joseph Naveh and Christa Muller-Kessler 
for suggestions and significant corrections of the readings of the amulet and magic bowls published 
here, and to my student, Mr Dan Levene, with whom I read these texts. 

© School of Oriental and African Studies, University of London 1997 
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A. Jewish-Aramaic Bowl (Sotheby's) 

i^k» }s^r i\v^>b ^v>>m^^ ttyiJVHv^j 



[ ]NDDbV [ ] A 

[ ] HT)^ [ ] KT)^ rtQN >D>(B)[>N ] .5 

[ \)o^y> nudwxh io»io njinpn in> Nm(n)»[T] .6 

ni Nt»rT {vn} yttpjwt n[ ] (nimn) iijiotjii .7 

by njv!?>!? [N](n)!7DnQ{n} !?yi Nn^b by [n](b>) byi *nu by u>!w nidi .8 

>d>u>> >bipvy inin Nb(i N)jvb>bi >vyftb) (nu>» n>\y (>i>jid)i ndd .10 
rm>n 10 Obiy) >pidi (>ym) 'rnpi >d>jibib >bnpi .11 
1TOTO *o io>nni >NY»vy n(n) [ Jtt .12 
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njvitt w}>p pi rpjnn pi mivys p rm>i p .13 

[ ] y>ir\ [ ] n^h)d Jin vyvyiuo v^ (ni) .14 

nby Ttn rmpryi rfry {rt>y} tpt mm»i Jixwirovm .15 

PN (H>N N*n>B1) J1D^\y>)D ND^V >1P [ ] (11) [ ] (1) OIW .16 

Nniini v^vy v*wm V^ p>Jin v^ p'Jiro v^w in[>PN] (n!?)[p] pN .17 
n\y()o)i NDTHN NW1H1 ntytt nd!?)d wddvwt ni*i .18 

NIDI NT\y lin^Dl pDb NDyiVyjDI NWIB V^ NJlMrT .19 

y\p&m \wvrn iid>»>n >m njiW prtani iid>in .20 

nm pi rwvp pi nnwa p (>»)[ ] p .21 

Oiidjvn) v*ot jiioti rib iutpji Nbi rmiVN pi .22 

NONOH NV^U Nb <pm <|1tffVJ1 Nbl V^V>H1 \>2*X1 .23 
11J1HTPN1 PN11N) [ ] Nbl .24 

(Ni>vy >K? nwio Nin ppd^ini n>xi\y p yiJWJim .25 

(nvy OV») [ ] .26 

( ) = uncertain or broken letters 
[ ] = restored letters 



Translation 

5. [ that] your mother is 'Ablat Lilith, [ ] Lilith [ ] 

6. [of?] the returning ones. Go! I beswear and adjure you evil ones [...] 

7. who appear in the guise of [ ] — which has been dedicated — of 

this troop 

8. which was ruling over the mountain and over the sea, over Lilith and over 
the mbklt\ lilith against lilith. Thus I wrote this divorce-writ and I divorced you 

10. like the demons who have written divorces for (their) wives and liliths, 
that they cannot return. Take your divorce- writ 

1 1 . and receive your bann and move off and flee and depart from the house 

12. of [ ] Sisai and of Zbina bar Niwanduk, 

13. from the house and from the table and from the dwelling and from the 
possessions of that daughter, 

14. from Mubasas bat Mehisa [ ] this [ ] 

15. that you are sealed in the name of syr w c lh and in the seal-ring of syr w'lh, 
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16. the name , rulers of the world, , amen, 

17. amen, selah. Bound are the demons and sealed are the lili 's and sealed are 
the liliths, and bound are the demons in the great 

18. seal of Ashmodai, king of the demons. Through this seal I seized the camps 

19. of Lilith. Thusly I beswear and adjure you [pi.], whose father is Pelahdad 
the demon, 

20. and whose mother is Palhas Lilith, that you move on and go away 

21. from [his house and his...]., and his table and his possessions and his 
children 

22. and wife, that you not appear to her in male guise. You [pi.] have (a 
reputation?) 

23. for thieving and snatching, but do not sin against them, either in the 
brightness of day 

24. nor [in the dark of night, ] that you have been bound 

25. (and) sealed, from the name of the great Abraxas who binds 

26 

Notes 

1.6. Cf. Mandaic aqa, ' evil ', Drower and Macuch, Mandate dictionary, 33a. 
1.8. Literally, 'lilith, orally told by lilith', that is the divorce writ is orally 
transmitted from lilith to lilith. 

1.13. Cf. Akk. passuru, which has an Aram, equivalent in patura (cf. Jastrow, 
Dictionary, 1250b). 

Text B: Syriac bowl 

A copy of a Syriac bowl (Sotheby's) published by Naveh-Shaked as Bowl 17 
is given here. 

>y^fc)\s- /^M ^O^r/yA J^y^y^^ A^rj^^y^ 
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Text C: Babylonian Jewish-Aramaic amulet 

The following amulet (see pis. Ill, IV) has been written for a client named 
Duday bat Imma d-Imma (namely, 'Duday, daughter of Grandmother'), 
which coincidentally matches well with Bowl 21 of the Naveh-Shaked corpus, 
written for one Duday bat Imma (' Duday daughter of Mother '). The lead 
amulet, which is unique in that it is ink written on lead, belongs to the collection 
of Mr. S. Moussaieff. The reverse is read by turning the amulet end over end 
rather than sideways. 2 

Obverse 

rnnn roNbo [...] .r 

N*1P !?N>NON<T> mowi .2' 

mmai !?nwt nm .3 1 

[n]>ovyii nm n>x?N !?Nfm .4' 

MO)»xn roNbo iwomm .5' 

nvnNi ndd pyo by .6' 

iiwjii niwift) (Mpfrvrn .7' 

nn >nttt rp I^DTll .8' 

Vnn to i» noh no>N .9' 

VV»i inniv !td pi i>vy >n . 1 0' 

V*n(»)7 vvy>n [>jvnn io pi . 1 i» 

{vim} rmwu ) .12' 

livnn Nmaa ji> vvyNim .13' 

oip p imjvi iibrm .14' 

Nb>m inn nm nowd) .15' 

nn \n in w w Nvynpi .16* 

>nn nn> mriN » dn ii n .17* 

tot mm nnn >nnm n» . 1 8' 

[IJon Ntrovxn NJini vj(o) . 1 9' 

[liDjjp jvyivw iiji vbv p[N] .20' 

[pirn inom ioi vy»i vnn .21' 

[nnJCOfn ji>ni vvy>i ivno !?[:>] .22' 

doh do>n jii >ntitt .23 ' 

2 I am grateful to Dr Bruce Zuckerman and Kenneth Zuckerman for excellent photos of this 
amulet, (pis. Ill, IV). 
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niN TUNIS 1DN> OW[2] .24' 

n^nn ipn vovh .25' 
MCm) u>^d 12 i>ttt>(p) .26' 

C?N](>)39 t?N>D t>NH£> t?N .27' 

Reverse 

0>VD)D>V[ J.l f 

{>V}(2)N^[2 ].2» 

l\bi nni> p pi>y .3* 

vbv yon pN ot?vW .4 f 

{n>nm} ymn>t?N >M.) .5' 

n>](\y)>i ins !?d iinn>Jin .6 f 

>Nin p i>\y>i vvfi») .7' 

{prvi} nnn dd>n nd) .8' 

nn^vyi rpjippyi .9 f 

(three lines of magical letters) 
Nrfcyip>yjiNtrT(...).l3' 

P ND2 IWtflMl Ntn .14' 

ynotwtninriDV.15' 
pN pN >Wo ym rin>n .16' 

( ) = uncertain or broken letters 
[ ] = restored letters 

Translation 

1' [In the name of ....] angel of God, 

2' and in the name of Amiel(?) the great prince 

3' of Israel, and in the name 

4' of Raphael, the great healer, and in the name 

5' of Tehumiel the angel, who is appointed 

6' over the dwelling of the arch of the earth, 

7' so that you remove and redeem and rescue 

8' and free Duday bat 

9' Imma d-Imma, from all evil 

10' spirits, and from all evil (magical) acts 

1 1 ' and from all evil sorcerers which harm 

12' [ ] his head 

13' and they who do evil to her body, may they move away 
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Moussaieff Amulet obv. 



77 7ti $l -r ^^) 
i??^ *> fr^ /)-a>Nl W.9T"*- 

S t> -r >7 s ^ K#j^ Tl Ti * r? r>s»; 

,^^>>>>i^KaiJi fiS,p p£^ 20' 



25' 



10' 



15' 



14' and be afraid and be broken, because of 

15' this great name of this awesome 

16' and holy one Y ' Y ' BB HW " 

17' BB WW H YY 'HYH YHH"Y 

18' YYH HWHHY'" YHWH, of all 

19' manner of creature which is to be seen, amen, 

20' amen, selah. Again, I have adjured you, 

21' all evil spirits and all impious charms 

22' and all evil illnesses which are in the body 

23' of Duday bat Imma d-Imma, 
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Moussaieff Amulet rev . 




24' [in the] name Y'HW Sabaoth Abrax- 
25' sas Akar-mamkari 
26' (Sas)sangin bar Parangis, Suri- 
27' el, Padiel, Kiel Pasi[el] 

rev. 

V (illegible) 

T [..by day or] night, in (correct) 

3' times, from today 

4' forever(!), amen, amen, selah. 



Plate I 








Jewish- Aramaic bowl 



Plate II 
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Plate III 
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Babylonian Jewish- Aramaic amulet, obv. 



Plate IV 
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Babylonian Jewish- Aramaic amulet, rev. 
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5' [...] you are bound, sealed with 

6' a seal, all evil troubles, 

7' [and] evil afflictions from Duday 

8' bat Imma d-Imma 

9' in the seal ring of Solomon, 

10-12' (magical characters) 

13' that you do not oppress her, 

14' and that you do not control her, from 

15' this day forth and forever, 

16' either by day or by night, amen, amen. 

Notes 

1.2'. Although one would expect the angel Michael to appear here (together 
with Raphael), nevertheless the reading mky'l does not fit the traces. 
1.6'. For the word kyp\ cf. Naveh and Shaked, AMB, 5:2, with the note p. 161. 
1.7' . The first word in the line appears to be corrupt for dtslyqw, 'you (pi.) 
remove' [i.e. the victim from the demonic attack]. 

1.12'. The letters, although visible, are too faded to render sense. As for the 
end of the line, as in 11. 2' and 8' of the reverse, the scribe seems to have begun 
a word without sufficient space in the line to complete it, so he rewrote the 
full word in the following line. 

1.26'. For the name Sassangin bar Parangis, see Naveh and Shaked, AMB A, 
7:10. Shaul Shaked has also drawn my attention to H. D. Betz, Greek magical 
papyri (Chicago, 1986), 20:83, which mentions the magical names 
AKRAMMACHAMARI SESENGENBARPHARANGES, which also ap- 
pear in this amulet. 

M. J. GELLER 
University College London 



A Bactrian god 

The Kushan god jxo^hooavo is attested on a group of rare coins of 
Kanishka I, where he is depicted as a bearded male bearing a trident in his 
right hand and riding a two-headed horse. 1 It has been universally assumed 
that the name jxo^hooavo is connected in some way with that of Ahura Mazda, 
the supreme deity of the Zoroastrian religion, the second element of the 
Bactrian form being generally interpreted as an epithet meaning ' victorious \ 2 

The interpretation of fjiot^Sooavo as 'Mazda the victorious' has been 
opposed by Humbach, who objects that such an epithet is not applied to 
Ahura Mazda anywhere in the Zoroastrian literature and draws attention to 
the fact that the Bactrian word for ' victorious ' is attested in the form oolvlvSo 
(rather than *oavo). His solution is to postulate a compound *mazda-wana- 
' Winner of Wisdom'. 3 According to Humbach, fjLo£,8ooavo 'is portrayed as 
a Kusana king ..., [which] gives the impression that he is a sort of tribal god 
of the Kusanas, or a family god of their royal family'. Since a double-headed 
horse would be regarded by Zoroastrians as a creature of the Evil Spirit, 
jjlo£,8ooolvo is 'likely to be a non-Zoroastrian antagonist of Ahura Mazda'. 

Humbach's objections to the interpretation of [jLot^Sooavo as ' Mazda the 
victorious ' are valid if not absolutely conclusive. His own reconstruction is 
open to similar objections, however. No god named ' Winner of Wisdom ' is 
attested anywhere else in the Iranian world. Nor is it clear why the -a- of a 
compound such as *mazda-wana- should have been lost (contrast the personal 
names fjio^Sa-fiavSayo and fjLot^Sa-fjiaprjyo, both meaning 'servant of 
Mazda ', which are attested in unpublished documents of later date). 

The divine name jxo^hooavo occurs once more in a Bactrian inscription of 
Kanishka I recently discovered at Rabatak in the province of Baghlan, 
Afghanistan. 4 This inscription contains a list of divinities headed by two 
goddesses: lol a/xaa vava 080 ta afjLoa o/x^iia, probably to be understood as 
'the lady Nana and the lady Umma'. There follows a series of male deities: 
ao/?o/xo£So fjio^Sooavo apopapSo vapaoao puipo 'Ahura Mazda, jiio£Sooavo, 
Srosh-ard, Narseh, Mihr'. The natural interpretation of this wording is that 
fjLol^Sooavo is a divinity distinct from Ahura Mazda. 5 It cannot perhaps be 
ruled out that [jlo^Sooolvo may here be used as an epithet (rather than a name) 



1 J. M. Rosenfield, The dynastic arts of the Kushans (Berkeley, 1967), 82-3; R. Gobi, System 
und Chronologie der Miinzpragung des Kusanreiches (Wien, 1984), 42 and pi. 167. 

2 So far as I know, this etymology was first proposed by J. Duchesne-Guillemin, Paideuma, 
vii, 1960, 213-14. 

3 H. Humbach, Mithraic Studies, I, (ed.) J. R. Hinnells (Manchester, 1975), 139, followed by 
G. Dj. Davary, Baktrisch: ein Worterbuch auf Grund der Inschriften, Handschriften, Munzen und 
Siegelsteine (Heidelberg, 1982), 234. 

4 N. Sims-Williams and J. Cribb, 'A new Bactrian inscription of Kanishka the Great', Silk 
Road Art and Archaeology, iv, [1995-]1996, 75-142. 

5 The name of Ahura Mazda appears here in a more archaic spelling than the coopopio^po 
attested a generation later on a coin of Huvishka (the authenticity of which is doubtful according 
to Humbach, art. cit., 139-40). Forms such as covpofjuo^So, ajpofio^So, ajoppuo^So, attested in 
the Kushano-Sasanian period (as a personal rather than a divine name) probably represent MP 
o(h)rmuzd. In my edition of the text I contemplated an alternative reading aOpo puo^So, which 
could be understood as ' Fire (son) of Mazda ', cf. Av. atarS ahurahe mazda ' Fire (son) of Ahura 
Mazda', but it is highly doubtful whether this pregnant use of the genitive would have survived 
into Bactrian. 

© School of Oriental and African Studies, University of London 1997 
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of Ahura Mazda, but an epithet containing a repetition of the god's name is 
scarcely plausible. 

Since the iconography of fjLot^Sooavo provides no support for his identifica- 
tion with Ahura Mazda, the connexion in fact rests solely on a phonetic 
coincidence in one syllable. It is time to be resolute in abandoning it. The 
alternative which I should like to propose — and which, as I am happy to 
acknowledge, has occurred independently to Dr Ilya Gershevitch — is to derive 
fjLo£,8ooavo from a form cognate with Vedic midhvams- 'generous, gracious'. 
For the existence of this term in Iranian and its use as a name of a divinity 
one may refer to Gershevitch's reconstruction of the feminine equivalent 
*mizdusl- ( — Vedic mldhusl-) as the name of a goddess mentioned in two 
Elamite tablets from Persepolis. 6 In addition, it seems likely that Late 
Khotanese mdjsai- 'woman' derives from *mizdusakl-, literally 'gnadige 
(Frau)'. 7 

In form midhvams- appears to be an unreduplicated perfect participle, 8 of 
which the expected form in Iranian would be *mizdwah-. The nasal suffix of 
/jLo£,Sooavo finds a parallel in Knot made, ma(s)ddn(a)- 'gracious', which 
Ernst Leumann long ago compared with midhvams-. 9 The comparison deserves 
to be retained, though Leumann's formulation of the relationship between the 
two forms {-vams- active, -ana- middle participle) is ruled out by the athematic 
nom. sg. m. made. Emmerick rightly classifies the Khotanese form as an -n- 
stem, which he explains as *mizdan- from *mizda-Han-, i.e. *mizda- ' reward ' 
(Av. mizda-, Vedic mldha-, Greek fjuodos) plus the possessive suffix *-Han- 
identified by Karl Hoffmann. 10 This derivation is phonologically unexception- 
able. However, since Vedic midhvams- is known to have had cognates in Iranian 
and probably even in Khotanese, it requires the assumption that one unusual 
and archaic formation was replaced by another. Such an assumption seems 
implausible, especially in view of the fact that Khot. made would be the regular 
outcome of Olran. *mizdwah, nom. sg. m. of the expected *mizdwah-. 11 The 
replacement of *-A- by *-«- in the rest of the paradigm could in theory be a 
comparatively recent development due to the ambiguity of the nom. sg. in 
*-wah: in Old Iranian stems in *-wan- had nom. sg. m. in *-w<2, but this was 
systematically extended to *-wah (>-(v)e) in Khotanese, 12 with the result that 
a nom. sg. made < *mizdwah could have been reinterpreted as belonging to a 
stem *mizdwan-. If Bactr. jio^hooavo is to be compared with Khot. md(s)dan-, 
however, it is necessary to place the creation of the stem *mizdwan- at a much 
earlier period. So far as I can see, such a development would in fact be perfectly 
plausible even in the remotest antiquity, in view of the interchange of *-wah-, 
*-wan- t and *-want- in cases such as the Avestan name of the mythical hero 
vluuag hant- (Vedic vivasvant-) beside *vluuat)han- and *vluuarj hah- (in the 

6 1. Gershevitch, TPS, 1969, 174, and apud R. T. Hallock, Persepolis fortification tablets 
(Chicago, 1969), 732. 

7 Rather than from *mazisaki- as previously proposed (N. Sims-Williams, Proceedings of the 
first European Conference of Iranian Studies, I, (ed.) Gh. Gnoli and A. Panaino (Rome, 1990 
[1991]), 292-4). I have discussed the phonological details of the new etymology in a contribution 
to R. E. Emmerick, Studies in the vocabulary of Khotanese, in, Vienna, 123-4 (forthcoming). 

8 F. B. J. Kuiper, Acta Orientalia, xn, 1934, 234; J. Wackernagel and A. Debrunner, Altindische 
Grammatik, n/2 (Gottingen, 1954), 910. 

9 E. Leumann, Zur nordarischen Sprache und Literatur (Strassburg, 1912), 72. 

10 R. E. Emmerick, Saka grammatical studies (London, 1968), 338, referring to K. Hoffmann, 
'Ein grundsprachliches Possessivsuffix ', MSS, vi, 1955, 35-40. 

11 For the simplification of the cluster *dv in made < *ma(s)dve cf. node < *nrtawah, nom. sg. 
of nadaun- < *nrtawan- ' man '. 

12 cf. Emmerick, op. cit., 337. The secondary addition of *-h to the nom. sg. m. is also found 
in Khot. -r-stems, e.g. pate 'father' < *pita-h. Its function was perhaps to characterize these forms 
more clearly as masculines. 



338 NOTES AND COMMUNICATIONS 

patronymic adjectives vluuarjhana- and vwuag'husa-), or the Avestan feminine 
personal names vispa. tauruuairT- and vispa. taurusT-, which are formed as if to 
stems *°tauruuan- and *°tauruuah- respectively, though the original form of the 
stem was probably *°tauruuant- (cf. Hittite tarhunt-, Vedic turvant-, Av. nom. 
sg. m. tbaeso. tauruua ' overcoming enmity ' and voroOra. tauruud ' overcoming 
resistance', inflected on the analogy of possessives in -uuant-). 13 

If the inflexion of Khot. made, ma(s)ddn(a)- as an -w-stem is comparatively 
old, as the equation with /zo£8ooavo would imply, this may help to account 
for the apparently identical inflexion of Khot. urmaysde ' sun ', whose nom. 
sg. evidently derives directly from Old Iranian *ahura-mazdah (cf. Av. ahuro 
mazda, OP auramazda) but whose other forms indicate a stem urmaysdan(a)-. 14 
In the Khotanese Buddhist literature ma(s)dan(a)- is chiefly used as an epithet 
of the Buddha. If the underlying *mizdwan- was used in pre-Buddhist Khotan, 
as in Bactria, as the name or epithet of a divinity there would be a clear 
associative reason for it to have provided a source for the analogical restructur- 
ing of the awkward paradigm of *ahura-mazda-. 15 Cf. the development of 
forms such as Vedic pant hanas, Avestan pantano as nom. pi. to the stem pantha- 
Ipanta- 'path' by analogy with the synonymous -w-stem ddhvan-faduuan-. 16 

Several facts suggest that one might consider identifying /xo£Sooavo with 
the god who is depicted on the coins of virtually all the Kushan rulers in the 
form of the Indian Siva and who is named as orjpo ( = Av. vaiius, MPers. way, 
Sogdian wysprkr) on coins of Kanishka and his successors. 17 Since this god 
was evidently one of the chief deities in the Kushan pantheon, one naturally 
expects him to be included in the list in the Rabatak inscription. If /xo£Sooavo 
means ' the Gracious one ', the name is virtually synonymous with that of Siva 
( = Vedic sivd- 'kind, benevolent, auspicious'). The portrait of fjco^Sooavo 
shows him holding a trident, the symbol of Siva, and riding a two-headed 
horse, which could possibly be related to the dual nature of the god Vayu, the 
way T weh ' Way the better ' and way T wattar ' Way the worse ' of the Pahlavi 
texts, and more distantly to the three-faced wysprkr of the Sogdian Vessantara 
Jataka and the three-headed orjpo/Siva, portrayed on certain Kushan coins. 18 
In other respects, however, the iconography of /xo£Sooavo is entirely different 
from that of orjpo, who is always shown standing and beardless. Until a closer 
parallel to the figure of jjuo^Sooavo is found, the identification of the god must 
remain speculative. 

NICHOLAS SIMS-WILLIAMS 
School of Oriental and African Studies, London 

13 See further Wackernagel-Debrunner, op. cit., 894, 903-5; J. Schindler, Investigationes 
philologicae et comparativae: Gedenkschrift fur Heinz Kronasser, (ed.) E. Neu (Wiesbaden, 
1982), 200-201. 

14 Emmerick, op. cit., 347-8. 

15 cf. the OP gen. sg. Auramazdaha, as explained by F. B. J. Kuiper, On Zarathustra's language 
(Mededelingen der Koninklijke Nederlandse Akademie van Wetenschappen, Afd. Letterkunde, 
N. R., xli/4), (Amsterdam, 1978), 7: gen. ending *-ah secondarily added to disambiguate the 
nom ./gen. in *-ah. o „ 

^Conversely, the GAv. nom. sg. aduua may be due to influence of panta. See C. Bartholomae, 
Grundriss der iranischen Philologie, I, (ed.) W. Geiger and E. Kuhn (Strassburg, 1895), 118. 

17 See H. Humbach, Monumentum H. S. Nyberg, I (Acta Iranica, iv), Tehran-Liege, 1975, 
402-8. As Frantz Grenet has pointed out to me, one of the problems to be confronted is the fact 
that both orjpo and /xo£Sooavo are depicted on coins belonging to the same (third) emission 
of Kanishka. 

18 This last point too I owe to Frantz Grenet. Humbach, art. cit., 405, suggests that the third 
face of wysprkr may correspond to a third ' neutral ' aspect of the god. 



Bactrian Rudra 

N. Sims-Williams 's proposed identification 1 of a Bactrian god jjuo^Sooavo as 
deriving from Ir. *mizdvah, Vd. midhvas could shed light on the role of this 
word as an epithet of Rudra and Siva in India. The identification would seem 
in turn to derive support from the extent to which in India the epithet has 
been appropriated by Vedic Rudra. It is even possible to identify a stratum of 
Sanskrit literature that shares the Bactrian conception of MIdhvan as a 
supreme god. 

The word midhvas appears to be unused and forgotten in classical Sanskrit. 
Sayana (ad RV 5.56.9 milhusi) takes his cue from a Yajus: ' milhustama siva- 
tama ' ityadau darsanan midhvan rudrah; tatpatrii milhusi ' MIdhvan is Rudra, 
as is attested in the text milhustama sivatama sivo na edhi . . . [MS 2.9.9, ed. L 
v. S, ii, 127; etc.]. MIdhusI is his wife '. The Nighantu 2.10 cites only the garbled 
form milhum as meaning 'wealth', 2 reflecting presumably milhusmant, milhus- 
tama (midhvds would be excluded as a verb form). A Grhyasutra mentions 
offerings dedicated to MIdhvan and MIdhusI, the female being cited as consort 
of Isana. Apart from the 41 Rgvedic occurrences as adjective and as epithet 
closely associated with Rudra, it seems to survive only sporadically: in the 
Yajus quoted, and in Brahmana texts related to this and to the RV texts; in 
lists of epithets of Siva in Mahabharata (3.40.174*; 7.173.24; 14.8.16); and in 
Purana, specifically Bhagavatapurana (BhP). 

BhP 4.7.6f. uses the forms midhustama and midhvas. There is the implication 
of a sense ' merciful, gracious ', since the intention is to deny Siva 's apparently 
asiva nature (4.4.16), and the epithets rudra and mrda are used immediately 
afterwards with similar reference (4.7.9). There is, however, no compelling 
reason to infer that midhvas and mrda are used synonymously, any more than 
midhustama and sivatama in the Yajus cited, which would thus be rendered 
tautologous. Siva is in the Purana first referred to as midhvas, when he 'gener- 
ously ' provides Daksa with a goat 's head (ajamukham sirah); thereupon Daksa 
gratefully looks upon him as mrda 'merciful'. In BhP 4.24.43, use of the 
epithet midhvas enables Siva to reveal himself, coyly, as a supreme deity (i.e. 
as ultimate manifestation of Visnu). Hence perhaps its use as verse-filling 
epithet of Vasudeva in Brahmapurana 59.37 (var. lect.). 

Sims-Williams has glossed the epithet as 'generous, gracious', and latterly 
as 'gracious'. The interpretation 'bountiful, generous' is the more usual, and 
the only one given or implied by the Sanskrit dictionaries and Bartholomae, 
'gracious' being better reserved for other epithets, such as sivatama in the 
Yajus and suseva in RV 1.27.2 [agnih] susevah, midhvam asmakam babhuyat 
(Geldner) '[Agni, der] freundliche, sei uns ein Belohner', (Renou) 'le tres 
bienveillant, le liberal . . .'. The rider 'gracious ' seems traceable to Grassmann 's 
appended 'gnadig'; 3 but this was possibly wrongly inferred from the Yajus 

1 1 am indebted to the author for the opportunity to read his paper ' A Bactrian god ' in 
advance of publication. 

2 MW cites this (from inadvertence?) as ' midhu, rriilhu m.\ One might conjecture an original 
reading *mTlhuh, uncomprehendingly misread as milham (variant reported by Lakshman Sarup) 
and hence, since RV rriilha- is covered elsewhere, as milhum. May one infer from his silence that 
Yaska was at a loss to illustrate the entry? 

3 ' reichen Segen spendend, huldreich, gnadig '; under mllhusmat this is summarized as ' huld- 
reich' alone. 

© School of Oriental and African Studies, University of London 1997 
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midhustama sivatama and encouraged by the difficulty of reconciling femi- 
nine milhusi with the then current acceptance of the traditional etymology 
(yjmih 'reichlich stromen, etc.') which survives in Sayana 's glosses, sektr, 
varsanavant, etc. 4 The rendering should presumably now be dropped. It has 
maintained itself notably, and with no longer obvious cause, in the one occur- 
rence of the feminine form at 5.56.9 sdca marutsu rodasi ... sdcd marutsu 
milhusi, compare (Geldner) ' RodasT . . . bei den Marut ', ' bei den Marut ... die 
MTlhusT (Gnadige) ', versus (Renou) ' Rodasi ... la genereuse '. Yet by Geldner 's 
own rendering of 5.56.3 milhusmati, ' liberal ' is suitable, 'gracious ' quite unsuit- 
able in that adjacent context. 

Given the context of the Bactrian deity, where a pair of female deities, read 
as Nana and Umma, are followed by a set of male gods beginning with Ahura 
Mazda and /xo£Sooavo, and Sims-Williams 's interpretation of the name 
/xo£Sooavo as cognate with Vedic MIdhvan, the correlation between Rudra 
and midhvds in the Rgveda ought to be examined afresh. As can be seen from 
Grassmann's listings, it is considerably stronger than appears from the 
Petersburg dictionary, which lists three specimen collocations with each of 
Rudra, Agni, and Varuna. 5 

While only seven out of 41 Rgvedic occurrences of rriidhvds specifically 
qualify Rudra, the five plural forms relate to his Maruts. 

The one occurrence of milhusmati (5.56.3ab) designates the female deity, 
Prthivi, who is here at least by the implication of the imagery 'consort of the 
midhvhmsah Maruts': 6 

milhusmativa prthivi par dhatd mddanty ety asmdd h 

In this striking erotic image (see Geldner, ad loc. 7 ), the earth gives way beneath 
our feet bemusedly [mddanty ety asmdd a], abused (by the assaults of the storm- 
gods) [pdra-hata], like the mate of one who is (sexually rather too) bountiful 
[milhusmativa]. The need in English translation to specify one husband (sim- 
ilarly Geldner: ' die einen freigebigen Herrn hat ') masks the implied punning 
reference of midhvds to the plural Maruts, 8 as does the impossibility of con- 
veying the implied erotic and meteorological popular etymology from ^Jmih. 
This bold image in terse alliterative verse confirms that the Rgveda retains a 
basic literal sense 'bountiful'; and it could have contributed to the specializa- 

4 This fanciful etymology is explicit in Sayana ad 1.27.2: mldhvan kamanam varsita ... ' miha 
secane' ity asmat kvasu-pratyayantah). It may be already implicit in the erotic application of 
5.56.3 milhusmati (below) and could underlie the meteorological association of the midhvamsah 
Maruts with y/mih/megh-: 2.34.13 [marutah] nimeghamana atyena pajasa 'in RoBgestalt herabhar- 
nend' (Geldner); 9.74.4 naro hitam dva mehanti {{marutah]: Renou, EVP, rx, ad loc). 

The etymology was facilitated by the existence of medhra (YV, AV) and later ppl. midha from 
yjmih with urinary and sexual implication. Already RV 4.44.6 ajamTdhd ' name of patrons of the 
Vamadevas ' seems to imply contamination with this mTdha, whether or not it has been deformed 
from a more consistent (and seemly) *ajimidhd (in the Rgveda, -milha compounds are regularly 
collocated with aji). Certainly the later literature has been fascinated by this apparent association 
of aja 'goat' with Jmih. The text BhP 9.19.5f. develops the notion ajam ... mTdhvamsam 
yabhakovidam 'sexually potent goat': cf. the parallel malformation in Devamldhus (Brahmap. 
14.2, etc. devamidhusam) beside Devamldha. And the story in BhP 4.4 of mldhvas Siva 's restoration 
of a goat's head to Daksa and of its whiskers to Bhrgu has got to imply a variant interpretation 
of an *ajamTdhus as 'donor of a goat'. The Ajamldha clan may be represented, thanks to its 
acquisition of rsi status, by the similarly redolent name Ajagandhi in Baudhayana 's Pravaradhyaya, 
since this occurs immediately adjacent to the Vamadevas. 

5 MW and Apte fail to mention its use as an epithet of Rudra-Siva. 

6 cf. the status of SarasvatI as sole female consort of male gods in the milhusmantah list 
discussed next. 

7 Geldner 's interpretation is supported by explicit use of midhvas construed in the sense 
'sexually potent' in BhP 9.19.5f. (n. 4, above). 

8 Sayana: marutam sakalyena sarvathaprapter drstantah ' this expresses obliquely the omnipres- 
ence of the Maruts conjointly '. 
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tion found elsewhere in the Rgveda of the midhvds epithet, causing it to be 
associated perhaps first with the Maruts and hence with their father Rudra 
and their consort RodasT. While the Kushan and Bhagavata use of the term 
would interestingly record the culmination of this semantic development, it is 
clear that Sayana's sources have lost the point of this significant passage 
totally, by a failure to maintain the literal sense of midhvds and the implicit 
association with ^jmih, coupled with a hint of misinterpretation of the preverb 
para as para 'enemy'. Sayana offers: milhusmati ' prabalasvamika \ parahata 
upadruta, any air abhibhuta' , prthiviva ' tadadhisthita praja yatha', eti 'sva- 
svaminam abhigacchati ' (evam hrsyanty agacchaty asman marutsena), i.e. '... 
assailed by enemies, the earth, i.e. its population, seeks refuge with its powerful 
ruler ...'. Here, he says, 'ruler' is an allusion to the Maruts. 

In the one occurrence of masc. pi. milhusmantah (6.50.12), Rudra heads 
the list of deities to which the term relates. Since the Kushan /xo£Sooavo is 
depicted as riding a two-headed horse ' which could possibly be related to the 
dual nature of the god Vayu, the Way T weh " Way the better " and Way T 
wattar " Way the worse " ' (Sims-Williams, loc. cit.), it is of interest that this 
list conjoined with milhusmantah not only opens with Rudra, but also closes 
with Vayu and Vata at the hemistich and verse-end respectively: 

6.50.12 Rudra -SarasvatI 

Mldhusmantah-Visnu- Vayu (mrlantu) 
Rbhuksa-Vaj a-Vidhatr ; 
Parjanya-Vata (pipyatam). 

The syntax associates the plural epithet with the deities contained in the first 
three lines. It might well be intended to designate the Maruts (despite Sayana's 
improbable construction, whereby it qualifies all seven names as rain gods 9 ). 

It can even be observed that Vayu occurs here with Rudra in a deprecatory 
context (yjmrd), while Vata occurs with Parjanya in a more positive context 
(Jpya, i.e. it is rather the latter two who are the rain gods). This dualism 
seems to offer a possible explanation for the development found in Iranian. 
The pairing of Parjanya and Vata recurs in 10.65f., and Vata is linked with 
natural rain in 7.40. Vayu, on the other hand, is constantly paired with Soma, 
who shares the epithet midhvds (seven occurrences). Both are characterized by 
their draught horses, and one single horse is assigned to the physical wind in 
10.136.5 vatasyasvo vayoh sdkha. The literary genre involved in 6.50, the 
Rgvedic Visve Devah hymn or Pantheon, bears a certain analogy to the listing 
of deities in a regal inscription such as the Bactrian one in question. 

The verse 6.50.12 collocates Rudra and milhusmantah with Sarasvat! (a 
basically fluvial goddess). Also where midhvds does not directly qualify Rudra 
or the Maruts, there is often a strong aquatic implication. Besides the seven 
occurrences of midhvds with the fluid Soma, there is one with pluvious Parjanya, 
and in one of the instances (8.25. 14) where midhvamsah qualifies the Maruts, 
they are coupled with sindhur apam. 10 This tends to show that Sayana 's, and 
(by the implication of sutra 6.1.12) Panini's, conception of the derivation and 
meaning of midh- as from ^Jmih ' pour ' was shared by the Rgvedic poets, and 
determined their development of a meteorological environment for the Maruts 
and Rudra. 

9 Geldner lists 'die Belohnenden (?)' separately without comment; Renou (EVP, v) cavalierly 
construes plural milhusmantah with the following two gods, and the next five gods with 
dual pipyatam. 

10 'Sindhu, best of Waters'? ('unter den Gewassern' Geldner; '[le Fils] des eaux' Renou). 
This phrase is separated by an intervening word from the Maruts (and others) qualifed by the 
epithet midhvamsah. 
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The true literal meaning ' bountiful, rewarding ', that survived in Puranic 
use of the epithet, remains, however, everywhere appropriate, as in the nine 
occurrences of midhvds with Agni. This is, by comparison with Rudra, an 
insignificant rate of occurrence in the context of that most frequently mentioned 
god. The other deities, Indra and the rest, amass four occurrences or less. Even 
without discounting those instances where rudra itself is used as a mere adject- 
ival epithet of Agni, Indra, or Soma, the lexical co-occurrences of midhvds 
with rudra amount to 17% of the attestations of rriidhvas and 9% of those of 
rudra. This correlation is supplemented by the co-occurrence, rather less fre- 
quent, of rriidhvas with the Maruts and Rodasl. 

This early Vedic specialization of the term lends colour to the proposed 
connection of Bactrian /xo£Sooavo with rriidhvas, /xo£Sooavo being depicted 
on Kushan coins as a trident-bearer (Sims- Williams, loc. cit.) and apparently 
correlated in the Bactrian inscription with Umma. Given the Kushan interest 
in Siva, it seems consistent to assume that a connection was also envisaged 
between Umma and the Indian Uma. In India, Uma is characterized at first 
only by her remote provenance (Kenop. 25: Uma HaimavatI) and as being the 
mate of Rudra Mldhustama: TAr. 10.16-18 ' rudraya prdcetase midhustamaya' 
(RV 1.43.1) ... hiranyapataye 'mbikapataya umapataye pasupataye namah. 11 

The favour shown by the Kushans towards Rudra MIdhvan and Vasudeva 
may be related specifically to the neo-Vedic thinking that underlies the 
Bhagavatapurana, where, as in Mahabharata, the word rriidhvas refers to Rudra- 
Siva alone, but where its use in association with midhustama (BhP 4.7.6 midhus- 
tamoditam) also implies a reference back to RV 1.43.1 {rudraya prdcetase 
milhustamaya). It is used there (BhP 4.24) in an instruction, the Rudragita, 
given by Siva to devotees of Visnu, where Siva describes the object of their 
mutual devotion as Atman (v. 33: sarvasma atmane namah) and identifies him 
as a spectrum of entities stretching from a transcendental Vasudeva at the 
outset (v. 34: namah ... vasudevaya santaya kutasthayd) to an immanent 
MIdhvan Rudra at the climax (v. 43): 

saktitrayasametaya midhuse 'hamkrt atmane, 
cetaakutirupaya namo vaco vibhutaye. 12 

Here the imputed faculties of self-awareness, conscious will, and speech, centred 

11 The TAr. text could be an attempt to find a Vedic pedigree for the Uma HaimavatI of 
Kenop. Rgvedic Rudra Mldhustama is first associated with hiranya, i.e. the Naighantu gloss heman 
'gold' may be being used to explain haimavatT; and then associated with Ambika and Uma, i.e. 
dmbika may be being offered as a Vedic version of uma; finally he is identified as Pasupati. There 
is a reminiscence of this collocation in Tantric representations of Uma as the only one of the 64 
forms of Devi to be surrounded by animals (Buhnemann and Tachikawa, The Hindu deities 
illustrated, Tokyo, 1990,118). 

The epithet haimavati could in reality be evidence that the name Uma is indeed an adaptation 
of the uma which denotes flax (straw?) in SBr. 6.6.1.24, since the plant was indigenous, not to 
India, but to the Near East and Western Tibet (G. Watt, The commercial products of India, 
London, 1908, 720); and Afghanistan? The word uma is shared only with languages of the Hindu 
Kush {EWA, I, 225). The SBr. idea that uma straw forms the amnion of the cosmic yoni could be 
the basis of Uma 's promotion to the status of muni in Kenop. and consort of hiranyarupa Rudra 
in TAr. 

12 The Ancient Indian Tradition and Mythology translation (Delhi, 1976) takes the second 
hemistich to refer to Brahma, but this is ruled out by the construction, the reference (in 
cetaakutirupaya) to the rudrhya prdcetase of RV 1.43.1, and the correlation of sakti with vac. It 
does, however, correctly render mTdhvas as ' Rudra ', in keeping with MIdhvan's Vedic status. The 
speaker of the verses is named as Rudra in the ' stage direction ' inserted before v. 27, but this is 
less appropriate since the text itself uses siva among many other equivalent epithets (including 
mldhustama) in referring to him. The oration is named rudragitam in the colophon of printed 
editions (but not of the Sarada MS). The fact that the devotees of Visnu to whom it is addressed 
are named as Pracetasah is another approximate allusion to the wording of RV 1.43.1 kdd ... 
prdcetase . . . vocema sdmtamam hrde). 
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on cetas, surely imply an expansion of the epithet prdcetase applied to Rudra 
in the Rgvedic source. Siva is in effect congratulating himself on being the 
ultimate and most approachable and responsive personal form of the highest 
divinity. Uniquely in the literature (so far as it has been evaluated lexicographic- 
ally), the term Mldhvan is being used to inculcate a well-defined theological 
pairing of Rudra versus Vasudeva, alongside the mythological pairing of Siva 
versus Visnu. The Rgveda with its fluctuating notion of midhvas as an epithet 
identifying a fertilizing father (Rudra) of rain-gods (Maruts) and lavish giver 
of boons (Agni, etc.) is the immediate source and inspiration for the 
terminology. 13 

The inspiration for this neo-Vedic Rudraglta, where the acquisition of Sakti 
marks the culmination of the evolution of the Atman, could well have been 
the late Vedic ' Brahml Upanisad ' credited to Uma HaimavatI in Kenopanisad, 
where brahman is declared to be the real power behind the gods Agni, Vayu, 
Indra. The Bactrians may have retained a reminiscence of the Old Iranian 
divine epithet *MizdusT, encouraging them to associate Uma HaimavatI, the 
benign spouse of Mldhvan, the Grhyasutras ' MIdhusI, with Iranian Umma. 
From that could stem the adoption of the correlated Bhagavata concept of 
Mldhvan. Such borrowing would attest the original importance of the BhP 
passage, drawing attention to an important concept linking Rgvedic poetry 
with an otherwise virtually obsolete epithet of classical Hinduism, and saving 
the nucleus of BhP from the ignominy of a late dating. 

Sims-Williams concludes that Ir. *mizdvah must have been partly replaced 
by a stem *mizdvan in the history of Khotanese and Bactrian. Another simpler 
possibility may be that Bactrian /xo^Sooavo has borrowed neo-Vedic mldhvan 
with appropriate adaptation to the Iranian form of the word, and that 
Khotanese ma(s)dan(a)- beside inherited made has a similar origin. The themat- 
icization of Sanskrit bhagavan, etc. when borrowed into medieval Hindi (e.g. 
Ramcaritmanas, ed. Gita Press, Doha 128: bhagavana rhymed with mana) may 
parallel the extended Bactrian form. Admittedly, the stem vivasvan makes an 
appearance in the (later?) Rgveda, while Avestan has *vivahus- and *vivahvan- 
forms: but as the basis there appears to be a -vant stem, that piece of evidence 
does not greatly strengthen the alternative hypothesis. 

J. C. WRIGHT 

School of Oriental and African Studies, London 

13 The connection, if one may be postulated, between Ar. Up. Vasudeva (hence Epic Vasudeva?) 
and Agni 's RV epithet vasudavan vdsupati is much less clear. 



